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Abstract 


The throne of worship, which is typically a colourful grotesque of theriomorphic 
theologemes that is to be visualized similarly in both internal and external wor- 
ship, isa common feature of most surviving tantric literature. We may often read 
of ritual and doctrine being locked in so close an embrace that the one may not 


' T would like to thank the organizers of the workshop, Dr Christine Chojnacki and Dr Najaf 
Haider, for inviting me to Jawaharlal Nehru University, New Delhi, to give this paper, especially 
the former for pressing me to complete a written article after I had seen how different my subject 
was from those of the other learned contributions. A first attempt at tackling this subject was delivered 
as a paper in Heidelberg in November 2003 at an international workshop organized as part of the 
Ritualdynamikprojekt of that university. I am therefore grateful to those who invited me and stimu- 
lated my thoughts at that time, particularly Dr Srilata Raman, Dr Ute Huesken and Dr Jérg Gengnagel. 
Since then, I have learnt more about the tantric traditions, notably through the workshops organized as 
part of a Franco-German three-year project entitled ‘Early Tantra: Discovering the Interrelationships 
and Common Ritual Syntax of the Saiva, Buddhist, Vaisnava and Saura Traditions’. This project was 
launched in 2008 by Professor Harunaga Isaacson (Hamburg University) and myself and is co-funded 
by the Agence Nationale pour la Recherche and the Deutsche Forschungsgemeinschaft. I would like 
to thank also the people who have sent me improving suggestions on drafts of this article, in particular 
Harunaga Isaacson, Marion Rastelli and Michael Slouber. 

The following current abbreviations are used in the present article: EFEO = Ecole francaise 
d’Extréme-Orient; GOML = Government Oriental Manuscripts Library, Madras; IFI= Institut Frangais 
d’Indologie; IFP Institut Frangais de Pondichéry/French Institute of Pondicherry; KSTS = Kashmir 
Series of Texts and Studies; NAK = National Archives of Kathmandu; NGMPP = Nepal—German 
Manuscript Preservation Project; SP1= Hélene Brunner (ed. and trans.), Somasambhupaddhati, 
Premiere Partie. Le rituel quotidien dans la tradition sivaite de |’Inde du Sud selon Somasambhu. 
Publications de l’IFI No. 25.1 (Pondicherry: IFI, 1963); SP4 = Héléne Brunner (ed. and trans.), 
Somasambhupaddhati. Rituels dans la tradition Sivaite selon Somasambhu. Quatriéme partie: rituels 
optionnels: pratistha. Publications de l’IFI No. 25.4. (Pondicherry: IFI, 1998); T = Transcript; TAK = 
Tantrikabhidhanakosa I, Dictionnaire des termes techniques de la littérature hindoue tantrique. A 
Dictionary of Technical Terms from Hindu Tantric Literature. Worterbuch zur Terminologie hinduis- 
tischer Tantren. sous la direction de H. Brunner, G. Oberhammer et A. Padoux. Osterreichische 
Akademie der Wissenschaften, Philosophisch-historische Klasse, Sitzungsberichte, 714 = Beitrage zur 
Kultur- und Geistesgeschichte Asiens 44. (Vienna: Verlag der Osterreichischen Akademie der 
Wissenschaften, 2004). 
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be interpreted without the other’ and it is certainly true that their relationship 
can very often be demonstrated. Indeed, one article known to me demonstrates 
it with respect to the throne of worship: Sanderson? has pointed out that the 
enthronement of the three deities—Para, Parapara and Apara—on the tips of a 
trident that rises above the enthroned corpse of Sadasiva is intended to express 
that the Trika has transcended, among other systems, the Saiva Siddhanta. It is 
noteworthy, however, that we should find not only that the enthronement of the 
principal deity should be an almost universal feature of tantric cults but also that 
many elements of the throne are the same or more than coincidentally similar 
in different systems. The most widespread common feature of thrones is that of 
a lotus resting upon a pitha that has at least four legs in the intermediate direc- 
tions, these legs being formed by lions as incarnations of entities that have the 
names of the four positive qualities of the buddhi, namely, dharma, jfiana, vairagya 
and aigvarya. Furthermore, we find both Saiva and Paficaratra accounts in which 
the mantras of these entities involve the four so-called ‘neuter’ vowels. Thus, 
the rituals of these cults may be shown to express or reinforce doctrinal truths, 
but we cannot in such cases always assume that their original ‘sense’ is shining 
through: expression of doctrine must often rather be the result of successful 
secondary reinterpretation. Plainly, an examination of thrones furnishes evidence 
of the kind that led to Sanderson’s observation that ‘[t]he ritual systems taught in 
the Saiva and Paficaratrika Samhitas resemble each other so closely in morphol- 
ogy and syntax that they have the appearance of two dialects of a single “Tantric” 
language.”* In this article | will attempt an exploration of some textual accounts 
of thrones and | hope to provide a ‘footnote’ to Sanderson’s observation, which 
although is itself part of a footnote, deserves a more prominent place and, of 
course, examination in not a few further ‘footnotes’. 


Keywords 
History of religion, Saivism, Vaisnavism, ritual, visualization, enthronement, puja 


The throne of worship appears to be, if not a cultural constant, at least a very 
widespread characteristic of theistic worship in South Asia: meditating upon a 
divinity requires that the worshipper first mentally prepares a regal throne on 


>Forexample, Marion Rastelli, Philosophisch-theologische Grundanschauungen der Jayakhyasamhita. 
Mit einer Darstellung des tédglichen Rituals. Osterreichische Akademie der Wissenschaften, 
Philosophisch-historische Klasse, Sitzungsberichte 668 (Vienna: Verlag der Osterreichischen 
Akademie der Wissenschaften, 1999), 195; Richard Davis, Ritual in an Oscillating Universe: 
Worshiping Siva in Medieval South India (Princeton: Princeton University Press, 1991) x. 

3 Alexis Sanderson, ‘Mandala and Agamic Identity in the Trika of Kashmir’, in Mantras et dia- 
grammes rituels dans I’hindouisme, ed. André Padoux (Paris: Editions du CNRS, 1986), 169-214. 

4 Alexis Sanderson, ‘History through Textual Criticism in the Study of Saivism, the Paficaratra and the 
Buddhist Yoginitantras’, in Les sources et le temps. Sources and Time. A colloquium. Pondicherry 
11-13 January 1997, ed. Francois Grimal. Publications du département d’indologie 91 (Pondicherry: 
IFP/EFEO, 2001 [appeared in 2002]), 1-47; 38, fn. 50. 
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which that divinity may be installed. It is clear that some slick 3D computer 
graphics here would be enormously useful. Equipped with a slowly expandable 
and fully rotatable projection of such a throne of worship, I might have shown, 
with all the appropriate colours, every stage in its visualization and pointed out, 
for instance, that that saffron-coloured lion to be seen in the South-east is the 
embodiment of jana. Without such computer graphics, this throne will have to be 
imagined from verbal description. But the absence of a graphic representation 
should serve to remind us of an aspect of this visualization meditation that we 
might otherwise pass over unremarked, and that is that visualizing this elaborate 
structure and the colours and attributes of all the creatures and divinities in it and 
of the deity enthroned upon it requires considerable mental virtuosity. 

The description with which I shall start follows two accounts given by the 
twelfth-century Saiddhantika Aghorasiva, that of his Kriyakramadyotika, a ritual 
manual still accorded authority in Saiva circles in Tamil-speaking South India 
today, and that of his Pavicavaranastava, a hymn to Siva enthroned and sur- 
rounded by a retinue of divinities ranged in five rings around him.* The imagining 
of such a throne was an integral part of the worship of the god, whether performed 
externally, using the support of, for instance, a /inga, or internally, within one’s 
own body.® This explains why the accounts of the throne, when they explain what 
is to be imagined and ‘installed’, sometimes give parts of the body as reference 
points and sometimes sections of the /iriga or stones that are beneath it.’ 


> The account of the Kriyakramadyotika of Aghorasivacarya, together with a commentary by 
Nirmalamani, is to be found on pp. 87—95 of the edition of Ramasastrin and Ambalavanajianasamba- 
ndhaparasaktisvamin (Chidambaram, 1927), and that of the Pavicavaranastava of the same author (in 
The Pafcavaranastava of Aghorasivacarya: A Twelfth-century South Indian Prescription for the 
Visualisation of Sadasiva and His Retinue. An annotated critical edition by Dominic Goodall, Nibedita 
Rout, R. Sathyanarayanan, S.A.S. Sarma, T. Ganesan, S. Sambandhasivacarya. Collection Indologie 
102. Pondicherry: IFP/EFEO, 2004, appeared 2005) is given in verses 17—27. 
6 The Somasambhupaddhati, ed. K.M. Subrahmanyasastrin (Devakottai: Sivagamasiddhantaparipalan- 
asangha, 1931) (SP1, II: 102c—03) makes explicit that all sorts of supports are possible for sivapiija: 

nijamurtau guror murtau pustake salile ‘nale 

citradau sthandile vapi linge ‘py atyantam uttamam 

yajanam bahudha sambhor yathadrstam udahrtam. 
‘The various manners of worshipping Siva have been described [by me above] as I have seen them— 
[it may be accomplished] in one’s own body, in the body of the guru, in a book, in [a pot containing] 
water, in fire, in a picture or the like, or on the bare ground, but [worship of Siva] in the liriga is the 
best by far.’ 

In the KSTS edition this is 217c—218: see Karmakandakramavali of Somasambhu, ed. Jagaddhar 
Zadoo (Srinagar, 1947) (KSTS 73). 
7 Tt may also partly explain why we find the construction of such an elaborate visualized throne, which 
is necessarily invisible to any onlooker, not only in ancient works that appear to treat only the practice 
of individual initiates but also in post-twelfth-century scriptures that are devoted to public worship in 
temples, such as the Purva-Kamika, which many temples in South India today claim to follow, 
in manuals based upon such scriptures, such as the Pardarthanityapujavidhi (see Brunner, ‘Le 
Pararthanityapujavidhi’, 292-93), and in the self-consciously non-agamic manual of the great temple 
of Chidambaram, the Cidambaresvaranityapijasitra, attributed to Patafijali (khanda 15); Héléne 
Brunner, ‘Le Pararthanityapajavidhi. Regle pour le culte quotidien dans un temple’, in Tiruvannamalai. 
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What I intend here to focus upon is the imagined visual aspect of the throne, 
but it should not be forgotten that it is typically, and certainly for Aghorasiva, built 
of mantras accompanied by visualizations. Now it may seem that every element 
and every name cries out for explanatory annotation, but for much of this I must 
refer the reader to the lengthy notes to our edition of the Pavicdvaranastava. 


Aghorasiva’s Throne of Worship 


At the very base, in the turtle-stone (Aurmasila) below the linga, the initiate should 
worship the Adharagakti, the power which supports the universe. She is as white 
as the ocean of milk and has, or bears on her head, the coiled form of a sprout 
emerging from a seed. (In the latter case, she carries a noose and elephant-goad.) 

Above is Ananta, the lord of mantras. He is white and situated in another stone 
below the /inga called the Brahmasila, on the lotus that is maya (‘primal matter’).® 
The lotus has its bulb in the bottom-most reality-level of the cosmos, namely, the 
tattva of earth, and its stalk rises to the tattva of kala (‘limited power to act’), 
which is the highest reality-level within the impure universe, the part of the cos- 
mos that derives from primal matter, and its thorns are the mental and emotional 
proclivities (bhava). 

Forming the legs of a throne in the intermediate directions, of North-east 
(NE), South-east (SE), South-west (SW) and North-west (NW), are to be visual- 
ized four lions, seen facing each others’ backs, who are red, white, yellow and 
black, and who are the embodiments of Righteousness, Knowledge, Dispassion 
and Control (dharma, jiana, vairagya and aisvarya), which are powers of Siva’s 
demiurge Ananta, and they represent the four yugas. Forming supportive struts 
between these legs are four lion-faced humans, each with three eyes, their arms 
rigid against their sides and their heads and feet glued to the lion-legs. They are 
bicoloured and are embodiments of adharma, ajnana, avairdgya and anaisvarya. 

Above the throne is the red cushion of maya, called the adhaschadana, which 
is to be placed in the SW, and above that the white cushion of suddhavidya, to 
be placed in the NE. Sitting on these is a lotus with ruby bulb, blue stalk, coral- 
tipped shoots, silver petals and golden pearl-tipped stamens and a pericarp with 


Un lieu saint sivaite du Sud de I’Inde. 3. Rites et fetes. Supplément: Le Pararthanityapujavidhi. Régle 
pour le culte quotidien dans un temple, ed. Francoise L’Hernault and Marie-Louise Reiniche, with a 
supplement by Héléne Brunner. Publications de l EFEO 156.3 (Paris: EFEO, 1999), 263-340. The 
latter work is printed as part of the Cidambaraksetrasarvasva in Sri Chidambara Kshetra Sarvaswam, 
ed. Somasetudiksita. Rajamahendravaram (= Rajahmundry, AP), 1977, or in Chidambara Kshetra 
Sarvasvam, vol. 2 (Sri Chitsabhesotsava Sutram) by Bhagavan Patanjali, ed. Soma Sethu Dikshitar 
(Chidambaram: M.S. Trust, 1982). 

® Siva’s demiurge Ananta holds sway throughout the cosmos, and yet he transcends primal matter, 
which goes some way to explaining why he is here said to be above maya even though he is also at the 
base of the throne. But there is of course more to be said about the matter: For a fuller commentary, 
see Goodall et al., The Paticavaranastava of Aghorasivacarya, 118-20. 
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the lustre of molten gold that contains the fifty phonemes as seeds. It is the lotus 
of suddhavidyatattva, the reality-level of ‘pure knowledge’. 

On its stamens are to be placed eight Saktis called Vama, Jyestha, Raudri, Kali, 
Kalavikarani, Balavikarani, Balapramathini and Sarvabhiitadamant. These are red 
and four-armed. On the pericarp is the ninth Sakti, Manonmani. Her appearance is 
similar, except that she is white. 

Resting on the tips of the petals is a sun disc, presided over by Brahma; on the 
tips of the stamens, a moon disc, presided over by Visnu; on the pericarp, a fire 
disc, presided over by Rudra.’ Inside the pericarp is to be visualized the milk- 
ocean-white Kutila ‘the crooked [power]’ as a Sakti-disc, presided over by Isvara. 

Thus, the divine yoga-throne (vogapitha) consists of the cosmos from the real- 
ity of earth up to Kutilasakt. 


Symbolism? 


At this point, just when the throne is ready to receive its deity, Sadasiva, we must 
break off and begin to consider what has been visualized. To help us do so, here is 
a schematic summary of the throne just described. (The numbers in bold refer to 
the corresponding verse numbers of the Paficdvaranastava'® and are intended 
to help those interested in reading more to orient themselves in our annotation to 
that text.) 


17 

Adharagakti in the Kiirmasila. 
18 

Ananta in the Brahmasila. 
19-20 


Dharma, jndana, vairdgya and aisvarya in the intermediate directions as lion-feet of the 
throne, and their opposites (adharma and so on) as cross-struts. 


21 

The two cushions (chadana) of may4 and vidya. 
22 

An eight-petalled lotus in suddhavidyatattva. 
23-24 


The nine Saktis beginning with Vama, placed on the eight stamens (or petals), with the 
last, Manonmant, on the pericarp. 


° T omit here the visualizations of Brahma and the other divinities. 
'° Goodall et al., The Paficavaranastava of Aghorasivacarya. 
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25 


The three discs of sun, moon and fire, presided over by Brahma, Visnu and Rudra. 


26 


The Sakti-disc (saktimandala), presided over by Isvara, placed in the pericarp. 


27 
Thus is the yoga-throne, which reaches from earth to Kutila (@suddhavidyatattva?). 


28-42 


Sadasiva, the central deity, enthroned. 


I would like to recall at this point one of the themes I mentioned in the abstract, 
by quoting a general statement by Davis, ‘Saiva puja acts as a virtual précis of 
Saiva siddhanta theology, a daily catechism in action for worshippers who under- 
take it with diligence and mindfulness.’'' More particularly, with regard to the 
throne, Davis observes that ‘The divine throne, much like the ritualist’s body in 
the rites of initiation and Gtmasuddhi, is a condensed ritual instantiation of the 
manifest cosmos and all its constituents.”!” 

Now this position certainly reflects the view of theologians such as 
Aghorasiva, and there are abundant signs in pretty much every account that the 
throne should reflect the cosmos. But it seems also rather obvious to anyone who 
reads Saiddhantika scriptures and theological writings that this throne is at best 
an extremely clumsy and obscure reflection of Saiva cosmography. It is clumsy 
structurally, and obscure theologically. Without treating in full the structural oddi- 
ties at this point, it seems to me particularly strange that the relation between 
Ananta and the four feet of the pitha should not be articulated. 

As for the theological obscurity, it is noteworthily curious that rather few of 
the important entities that form the throne—that is, the entities for which there 
are mantras—is reflected in the plentiful accounts we have of Saiddhantika 
cosmography. This milk-ocean-white Adharagakti, variously identified with 
Kutila, or Kundalini, with Kriyasakti (Krivakramadyotika) and with Icchasakti 
(Suprabheda), is not mentioned in cosmographical contexts, nor is the Vidyesa 
Ananta ever elsewhere put at the bottom of the universe, nor is there any other 
context whatsoever, cosmographical or not, in which the powers of Ananta called 
dharma, jidna, vairdgya and aisvarya are mentioned. The two cushions (cha- 
dana) appear, to my knowledge, only once outside the context of the throne, in a 
passage of the Matanga, a tantra whose throne, incidentally, does not include the 
two cushions.'? The nine Saktis on the stamens and pericarp of the lotus-throne 
plainly have names extracted from the Vedic Vamadeva mantra, but as for a 


" Davis, Ritual in an Oscillating Universe, 3. 

"2 Tbid., 124. 

'3 For more on these cushions, see Goodall et al., The Pafcdvaranastava of Aghorasivacarya, 
126-27. 
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special theological or cosmographical significance that justifies their being sin- 
gled out among other possible names of Saktis, and assigned the position they 
occupy in the throne, it is not clear what that might be.'* As for the three discs of 
the sun, moon and fire, these look as if they may, from the first, have been sym- 
bolic, but they are to be found homologized with so many triads that their value as 
mnemonic symbols of theologemes is questionable. !> 

Now, when we come to compare this with other throne-visualizations, it seems 
rather clear that, although we can see in the throne ‘catechism in action’ or a 
‘ritual instantiation of the manifest cosmos’, it might actually be fairer to describe 
it as an archaeological tell of obscure and perhaps no longer central religious 
ideas that can, with judiciously distortive commentary, be made into a ladder of 
symbols reflecting the Saiva cosmography. 

Just to give a flavour of the dizzying heights of abstraction required to make all 
this ‘fit’ together theologically, here is just a fragment of Nirmalamani’s (undated) 
commentary on AghoraSiva’s twelfth-century version of the throne. He is com- 
menting here on the mysterious three discs resting on the tips of the petals, the 
stamens and on the pericarp. Other than being correlated with sun, moon and fire, 
and with Brahma, Visnu and Rudra, these three mandalas are elsewhere homolo- 
gized with the three divine powers of Knowledge, Action and Will (jfidna, kriya 
and icchd),'© and with the object, agent and act of knowledge (meya, matr and 
mdna).'’ Here is Nirmalamani’s position'®: 


etani mandalani na lokasiddhani bhuvarlokacarini, api tu 
jnanakriyecchasaktinam avirbhavadhikaranabhitani 
atmatattvavidyatattvasivatattvavacyani binduvikarani, tesam lokasiddhanam 
brahmandantargatatvena divyasimhasane pragamasambhavat. 
tadadhipatayas ca na lokasiddhah, kim tu tadadhisthatrsaktivisesa ity uktam 


'4 They are treated as aspects of Siva’s indivisible power and their names are analyzed and interpreted 
in Parakhyatantra, 2: 42-61. See The Parakhyatantra, a Scripture of the Saiva Siddhanta. A critical 
edition and annotated translation, ed. and trans. Dominic Goodall, Collection Indologie 98 
(Pondicherry: IFP/EFEO, 2004). 

'S For such homologizations, see below and also Goodall et al., The Paficavaranastava of 
Aghorasivadcarya, 131-33. Referring to the above-mentioned nine Saktis as a fourth disc, the 
Saktimandala, is perhaps an innovation of Aghorasiva’s that may be partly inspired by an uncertain 
line from the Svacchandatantra, 2.71 (see The Svacchanda-Tantra with commentary by Kshema 
Raja, ed. Madhustidan Kaul Shastri, KSTS 31, 38, 44, 48, 51, 53, and 56 (Bombay, 1921-35). The 
structural purpose of the inclusion by Aghorasiva of the saktimandala here is, I suppose, to be able 
to add Isvara to the previously visualized disc-rulers (mandaladhipati) of Brahma, Visnu and Rudra, 
thus allowing an unbroken sequence of a standard Saiddhantika list of five deities of increasing 
status, the list of five Karanesas, which will be rendered complete with the enthronement of the 
fifth, Sadasiva, as the principal deity of the religion: see Goodall et al., The Pancdvaranastava of 
Aghorasivacarya, 134. 

'6 Thus, Ksemaraja’s avatarika to Svacchandatantra 2: 72c—73b. 

'"’ Thus, Ksemaraja’s commentary on the same passage. 

'8 From the Prabhavyakhyd on the Kriyakramadyotikd, 94. 
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arundbham smaren netram drkkriyecchatmakam vibhoh 
tritattvaripavahnyddimandalatritayasrayam iti. 
yad va icchajnanakriyasaktayah suryasomagnimandalani. 


These discs [of sun, moon and fire] are not the commonly known [planetary bodies] that 
move in [the sky at the level of] Bhuvarloka, but rather evolutes of [the subtle sonic 
matter called] Bindu that may be referred to by [the names of the three constitutive 
principles of the universe] Atmatattva, Vidyatattva and Sivatattva,!° and that are /oci in 
which the three powers of Knowledge, Action and Will may appear, since the com- 
monly known [planets], by the fact of their being contained within the cosmic egg of 
Brahma, could not extend into the divine lion-throne. And their regents [Brahma, Visnu 
and Rudra] are not the commonly known [figures of those names], but rather particular 
powers that preside over them. This has been taught by the guru [Aghorasiva] in his 
sub-commentary on the commentary on the venerable Mrgendratantra. And he says it 
[in the following verse]”°: ‘One should visualise [the mantra that is] the Lord’s [triple] 
eye as red, of the nature of Knowledge, Action and Will, which reside in the three discs 
of fire, [moon and sun], which are the three principles of Atma, Vidya and 
Siva.’ Alternatively, the discs of sun, moon and fire are the powers of Knowledge, 
Action and Will. 


Nirmalamani here demonstrates just how unwieldy the throne of worship has 
become as a vehicle of doctrine: just as we have, at this level of the throne, sun, 
moon and fire that are not sun, moon and fire, ruled over by Brahma, Visnu and 
Rudra who are not the ‘worldly’ divinities of those names, so too, lower down, 
we have an Ananta who is often given snake-like attributes placed at the bottom 
of the universe—or rather of the universe in microcosm that is the throne—who 
is nevertheless not the serpentine Ananta at the bottom of the universe, but rather 
the demiurge Ananta who belongs at its top, and he rests upon a tortoise that has 
no place in the Saiva cosmography. Moreover, he bears above him entities called 
dharma (righteousness), jidna (knowledge), vairagya (dispassion) and aisvarya 
(power), which are widely known as the names of the four positive propensities of 
the intellect (buddhidharma) inherited from the Sankhyas, and yet these entities 
are here not the properties of the intellect but instead powers that he possesses that 
preside over those properties. 


The Throne of the Jaydkhyasamhita 


What I should therefore like to do next is to consider other thrones, beginning 
with that of the Jayakhyasamhita, a scripture of the Paficaratra, the relative 


'9 The universe is, as is well known, divided into thirty-six constitutive principles in classical Saivism, 
but shorter lists of tattvas that cover larger tranches of the cosmos are also known from early times, 
among which we find this list of three. 

°° The verse in question occurs in Aghorasiva’s Kriyakramadyotika, 108. 
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antiquity of which is established by the existence of palm-leaf Nepalese manu- 
scripts. I am helped here by having Marion Rastelli’s useful treatment of that text 
(1999)?! and her later article (2002) on thrones in three Paficaratra Agamas, from 
which I will quote her brief summary of the throne: 


The asana that is described in the 12th chapter of the JS reaches from the penis to just 
below the heart and consists of the elements (1) @dhdarasakti, the power that supports 
the universe, (2) kalagni, the fire that destroys the world, which is also called Auirma, 
the tortoise, (3) the snake Ananta, (4) the earth (vasudhd), (5) the ocean of milk 
(ksirarnava), (6) a lotus, (7) the 16 bearers of the throne, namely, the four positive and 
the four negative conditions of the buddhi (dharma, jndna, vairdgya, aisvarya, 
adharma, ajndna, avairagya, anaisvarya), the four Vedas and the four yugas, 
(8) a white lotus, (9) the three mandalas of sun, moon, and fire, (10) a throne called 
bhavasana, (11) and Garuda, the vehicle of Visnu.”” 


This account cuts down on most of the colourful detail, and it would 
perhaps be helpful to our purposes to expatiate on the visualizations of the 
sixteen feet of the throne. First dharma, jndna, vairdgya and aisvarya are to be 
placed, exactly as in Saiva texts, in the NE, SE, SW and NE. They are white 
men with lion faces. Then, in the cardinal directions, are to be placed adharma, 
ajnana, avairadgya and anaisvarya. They are red men (the colour of bandhika 
flowers). In the interstitial directions East-North-East (ENE), East-South-East 
(ESE), West-South-West (WSW) and West-North-West (WNW) are to be placed 
the four Vedas, who have the form of yellow horses. And in the interstitial direc- 
tions North-North-East (NNE), South-South-East (SSE), South-South-West 
(SSW) and North-North-West (NNW) are to be placed the four yugas, who have 
the form of black bulls. 

Two things are, I think, immediately striking here. One is that, with so 
many shared elements, Aghorasiva’s and the Jayakhyasamhita’s thrones must 
be related. Moreover, there are features of the Jayakhyasamhita’s throne that 
do not figure in Aghorasiva’s account that are to be found in other, earlier, 
Saiddhantika accounts. One of these, as I have mentioned in the introductory 
abstract, is that the mantras for them here involve the napumsakacatustaya, the 
four so-called neuter vowels of r and / and their long forms, just as they do in rather 


>! Rastelli, Philosophisch-theologische Grundanschauungen. 

2 Marion Rastelli, ‘The Asana According to the Paramesvarasamhita or a Method of Writing a 
Samhita’, in Studies in Hinduism LI. Pancaratra and Visistadvaitavedanta, ed. Gerhard Oberhammer 
and Marion Rastelli; Osterreichische Akademieme der Wissenschaften, Philosophisch-historische 
Klasse, Sitzungsberichte 694 = Beitrige zur Kultur- und Geistesgeschichte Asiens 40 (Vienna: Verlag 
der Osterreichischen Akademie der Wissenschaften, 2002), 9-32; 10. 
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various Saiva works: the Kirana, the Parva-Kamika,~ the Somasambhupaddhati,”* 
the Siddhayogesvarimata and the Kriyakdlagunottara.”> 

The second striking thing is that one does not have to do nearly as much inter- 
pretative violence to the Jayakhyasamhita’s throne for it to accord with the doc- 
trines of that text. Dharma, jndna, vairagya and the rest, for instance, can be 
exactly what their names suggest them to be: the eight properties of the intellect 
(buddhidharma) inherited from the Sankhya thinkers. Furthermore, the Ananta at 
the bottom of the universe is, quite fittingly, the snake, also known as Sesa, who 
bears the universe. 

As Rastelli observes,” the throne reflects two models of the cosmos, a rather 
Vaisnava mythological one, involving such elements as the Karma, Ananta and 
the milk ocean, and the other a Samkhya-influenced evolutionary model. Based 
just on what we have seen so far, it seems rather likely that in origin, that is to 
say from the moment he makes his appearance in the throne, this Ananta must 
be the serpent and not the demiurge Ananta, the overlord of mantras at the top 
of the universe, just as dharma, jndna, vairagya and aisvarya must, in origin, 
simply have been the four positive buddhidharmas inherited from the Sankhyas. 
In a number of Saiva accounts, none of which, admittedly, can be confirmed to be 
pre-twelfth century ap, Ananta is given the characteristics of a snake?’ or is said 
to be surrounded by the mythical snakes Vasuki, Taksaka, Karkotaka, Padma, 
Mahapadma, Sankhapala and Gulika.”® 

Notice too that Ananta in both cases sits upon a turtle (kurma): In the 
Jayakhyasamhita he lies upon the cosmic world-supporting turtle, and in 
Aghorasiva’s throne he is above the kirmasild, one of the stones beneath the Jinga. 

Furthermore, I suspect that there may have been borrowing between traditions 
at another level too, that of wording. There is no ocean of milk down at the bottom 
end of the Saiva throne, but it is perhaps no coincidence that Adharasakti is fairly 
consistently described, not just as white, but as ‘white as the milk-ocean’. 


°3 Kiranatantra 14.22cd and Pirva-Kdmika 4.320ab. This falls in a passage of the Parva-Kamika 
(4:320ab) (in Kamikagama, Pirvabhaga and Uttarabhaga, no editor accredited, published by C. 
Swaminatha Gurukkal [Madras: South Indian Archaka Association, 1975 and 1988]) describing an 
alternative way of building the throne that is probably calqued upon Kirana 14:19ff, 14:22cd (in 
Srimatkirandgamamahdtantram, ed. Ti. Ra. Paiicapagesasivacarya and K.M. Subrahmanyasastri. Siv 
agamasiddhantaparipalanasangha, vol. 16 [Devakottai, 1932]). 

24 Somasambhupaddhati (mantras after SP4 IV: 7 [KSTS edn 1658b]). 

°5 The latter two references I draw from Judit Térzsék’s remarks on gdtraka in TAK 2, 186: 
Siddhayogesvarimata (20:18) and Kriyakalagunottara (folio 111 recto). 

26 Rastelli, Philosophisch-theologische Grundanschauungen, 251. 

27 Parva-Kamika 4:293: anantam nilasamkasam anekaphanamanditam / hrdaye ‘fijalisamyuktam 
ekavaktram caturbhujam. 

°8 Note also that in the Matarigapdaramesvara (in Matangapdramesvaragama (Kriydpada, Yogapada 
et Caryapdda) avec le commentaire de Bhatta Ramakantha, ed. N.R. Bhatt. Publications de l’IFI 
No. 65 (Pondicherry: IFI, 1982), the Ananta of the throne is assigned a different mantra from that of 
Ananta the VidyeSa (kriyadpada, 1: 82-87). Brunner alludes to the possibility that Ananta at the bottom 
of the throne should be the serpent in her first published discussion of the throne (SP1, 158-60) and 


accepts it in one of her most recent works (‘Le Pararthanityapujavidhi’, 292, fn. 172). 
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Earlier Thrones 


After identifying in the Saiva throne awkwardnesses of structure, awkwardness 
in the identification of symbols, and elements that are shared with a non-Saiva 
tradition, a logical next step is to look back at earlier accounts of the throne and 
see whether we can explain how these arise. Now Paficaratra scriptures that are 
almost certainly earlier than the Jayakhyasamhita have recently come to light 
among the palm-leaf manuscripts microfilmed by the Nepal-German Manuscripts 
Preservation Project (NGMPP), thanks to the zeal of Dr Diwakar Acharya who 
is now engaged upon editing them, namely, the Svayambhuvapdincaratra, 
the Devamrta and the Jayottara. But although, as we have remarked, the 
Jayakhyasamhita’s throne requires little interpretative violence to allow it to be 
read as a ladder of symbols of the cosmos that accords with the work’s doctrines, 
and although one might therefore expect such a throne of worship to have origi- 
nated in a Paficaratra milieu and to have been adopted from that milieu and 
adapted by rivalling Saivas, we find no accounts of multi-tiered thrones of wor- 
ship in those early Paficaratra scriptures; what we find instead are thrones whose 
only tier is that of the lotus blossom, which is set in a twelve-spoked wheel (as, for 
example, in Chapter 11 of the Devamrta).” 

Let us turn instead to the four Saiva accounts of the throne of worship that 
I believe may be among the oldest to survive: those of the Nisvasatattvasamhita, 
the earliest surviving Saiva tantra*’; the Svayambhuvasitrasangraha, a doctrinally 
more developed tantra, but one which could have been no later than the seventh 
century ap); the Nisvasakarikd, an undated appendix to the Nisvdsatattvasamhita 


°° We should, however, at least mention what Rastelli (‘The Asana According to the 
Paramesvarasamhita’, 18ff) calls the ‘environment of worship’ of the Sdtvatasamhita, another 
Paficaratra scripture that may be earlier than the Jayakhyasamhita (ed. Embar Krishnamacharya. 
Gaekwad’s Oriental Series 54, Baroda, 1931). She discusses this in her article on thrones of worship, 
but avoids calling this ‘environment’ a throne (Gsana) because it is fundamentally different from 
the other thrones she examines, which are conceived in mythological and cosmographical terms, in 
that it presents the world as essentially consisting of sound (Rastelli, ‘The Asana According to the 
Paramesvarasamhita’, 23). This ‘environment of worship’ is indeed less comparable with the thrones 
that we have been discussing than with Saiva accounts of the yogic body, such as Sardhatrisatikalottara 
10:18-19 and 11:15ff (see Sardhatrisatikdlottaradgama avec le commentaire de Bhatta Ramakantha, 
ed. N.R. Bhatt, Publications de l’IFI No. 61 [Pondicherry: IFP, 1979]), passages which are almost 
equally mysterious and which also involve a downwards-pointing heart-lotus frequented by a soul-bee 
who is equated with language. 

3° See Dominic Goodall and Harunaga Isaacson,‘ Workshop on the Nisvasatattvasamhita: The Earliest 
Surviving Tantra?’, Newsletter of the Nepalese German Manuscript Cataloguing Project 3 (January— 
February 2007): 4-6. 

3! The evidence for this is that the Sv4yambhuvasiitrasangraha was commented upon by Sadyojyotih, 
who, as Alexis Sanderson has shown (‘The Date of Sadyojyotis and Brhaspati’, Cracow Indological 
Studies 8 [2006], 39-91, especially p. 76), was probably active between c. 675 and 725 ap. The 
Svayambhuvasitrasangraha has been edited by Venkatasubrahmanyasastri (Mysore, 1937). See also 
NAK MS pam 348 vi jyautisam 80. NGMPP Reel No. A 30/6. Palm-leaf, early Nepalese ‘Kutila’ script 
(=N). And Oriental Research Institute, Mysore, MS B776. Paper, Kannada script, partial apograph of 
MS P258 of the same library (for which see Goodall 2004, xcv—cii). 
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that cannot be later than the ninth century Ap*?; and the Sivadharmottara, which 
is not a scripture of the Saivasiddhanta, but rather a work teaching a form of 
Saivism for pious laity.*? (One other early account is not cited here, since it is 


* For evidence for this terminus, see Dominic Goodall, ed. and trans., Bhatta Ramakantha’s 
Commentary on the Kiranatantra. Volume I: chapters 1-6. Critical edition and annotated translation, 
Publications du département d’indologie 86.1 (Pondicherry: Institut francais de Pondichéry/Ecole 
frangaise d’Extréme-Orient, 1998), xli-xIt, fn. 96. 

33 For the text of the Sivadharmottara, see Cambridge MSS Add. 1645 and Add. 1694. Palm-leaf, 
twelfth-century Newari script. Also IFP T. Nos. 75, 281 and 510, paper transcripts in Devanagari; 
NAK MS Pam 738 (NGMPP A 11/3), palm-leaf, hooked Newari script; and NAK panc. 892/vi. 46 
(NGMPP A12/3), palm-leaf, eighth- or ninth-century Nepalese script. This, along with other works 
of the Sivadharma corpus, has also been printed in: pasupatimatam sivadharmamahdasastram 
pasupatinathadarsanam,ed. Naraharinatha. Kathmandu (kasthamandapa): Brhadadhyatmikaparisada, 
1998 (samvat 2055). For a brief characterization of the Sivadharma-corpus, see Goodall, Bhatta 
Ramakantha’s Commentary, 375-76, fn. 616, and Alexis Sanderson, ‘Religion and the State: Saiva 
Officiants in the Territory of the King’s Brahmanical Chaplain’, Indo-Iranian Journal 47 (2005), 
229-300, 231. Hazra, who has produced an article that characterizes the Sivadharmottara, the second 
work of that corpus, argues that it was probably composed between 700 and 800 ap; R.C. Hazra, “The 
Siva-dharmottara’, Purana 27, no. 1 (1983): 181-210; 206-07. Among his arguments for this rather 
late dating are his observation that the work makes reference to tantric literature, since it uses expres- 
sions such as tantrarthavittama. But it is in fact by no means certain that such expressions need to be 
understood to be references to the Mantramarga (tantric Saivism). The professional religion that may 
be sensed as the dominant Saiva current in the background behind this lay teaching seems more likely 
to be of the Atimarga (see Dominic Goodall, ‘Who is Candesa?’, in Genesis and Development of 
Tantra, ed. Shingo Einoo [Tokyo: University of Tokyo, Institute of Oriental Culture, 2009], 351-423; 
374-75, fn. 88), and this suggests (though by no means proves) a somewhat earlier date. The first 
work of the Sivadharma-corpus that unmistakably shows evidence of tantric influence is the 
Sivadharmasangraha, as the forthcoming edition of Anil Kumar Acharya will show (see Goodall, 
‘Who is Candesa?’, 395, fn. 116), and that work seems both later than the Sivadharmottara and at the 
same time unlikely to be much later than eighth century AD, since the evidence of the seventh- 
century Svadyambhuvasitrasangraha suggests that the form of the Mantramarga that the 
Sivadharmasangraha reflects (that of the Guhyasiitra of the Nisvdsa) had by then been far super- 
ceded in doctrine, ritual and in terms of social religion. In short, the date of the Sivadharmottara is 
still unknown, but if I had to guess I would be inclined to place it at least a century earlier than does 
Hazra. 

In a 2005 article devoted to the Sivadharmottara (Paolo Magnone, 2005, ‘Sivadharmottarapurana: 
A Survey’, in Epics, Khilas, and Puranas: Continuities and Ruptures. Proceedings of the Third 
Dubrovnik International Conference on the Sanskrit Epics and Puranas, September 2002, ed. Petteri 
Kosikallio [Zagreb: Croatian Academy of Sciences and Arts, 2005, 575—96]), Paolo Magnone 
expresses doubt about Hazra’s dating, but he wishes to push the text considerably later than Hazra, 
arguing (‘Sivadharmottarapurana’, 590-91) from the mention in the text of Nandinagari script, which 
Magnone assumes to be the South Indian script of that name (neither Magnone nor Hazra appear to 
take into account the possibility that the label might refer to an earlier northern script). 

I am not convinced by Magnone’s arguments about date and provenance and it transpires, in fact, 
that the Sivadharmottara can indeed not be later than when Hazra places it, for an early Nepalese 
palm-leaf manuscript has come to light in a script that might be of the eighth or ninth century ap. The 
manuscript in question is NAK panc. 892/vi. 46, NGMPP A12/3. The edges of its forty-two disordered 
folios are damaged, with the result that foliation has been lost. The quoted passage that follows begins 
on NGMPP exposure number 20 and continues on 19 and then on 18. 
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cited and translated in Goodall et al.*4 and that is that of the Sarvajfdnottara, 
a scripture of uncertain date but which shares an important archaism with 
the Nisvasatattvasamhita, namely, the absence of what by the seventh century 
Ap had become a defining characteristic of the Saivasiddhanta, a beginningless 
impurity [mala] that blocks souls from realizing their innate omnipotence and 
omniscience.*>) 


A Throne in the Heart: The Sivadharmottara 


Let us begin with the non-Saiddhantika Sivadharmottara. The context here 
is that of meditating upon the deity internally. An open lotus, whose bulb is 
located at the navel, sprouts up and blossoms in the heart, where the deity is 
installed. 


Sucir vapy asucir vapi** Sivam sarvatra cintayet 
svadehayatanasyantar*’ manasa sthapya sankaram 10:71 
hrtpadmapithikamadhye dhyanayajnena piijayet*® 
dhyanayajnah® parah suddhah sarvadosavivarjitah® 10:72 
tenestva muktim aGpnoti" bahyaih sthilais ca nadhvaraih” 
jianayogapradhanatvad antarangam vimuktidam 10:73*° 
bahirangapradhanam ca yajnadyam bhogasadhanam 
tasmat svargiyam utsrjyva karma yajnadyam adhruvam 10:74 
sasvatam moksadam suddham jndnadhyanam samasrayan* 


34 Goodall et al., The Paficavaranastava of Aghorasivacarya, 152-53. 

35 For other scriptures that make no mention of mala, see Dominic Goodall, Kei Kataoka, 
Diwakar Acharya and Yuko Yokochi,‘A First Edition and Translation of Bhatta Ramakantha’s 
Tattvatrayanirnayavivrti, A Treatise on Siva, Souls and Maya, with Detailed Treatment of Mala’, 
South Asian Classical Studies 3 (2008): 311-384; 315. 

°° Sucir vapy aSucir vapi] A12/3, A11/3, 1645, 1694, T510, T281, T75; sada Sivaparo bhiitva ed. 

37 syadehayatanasyantar] A 12/3, A11/3, 1694, T281, ed.; svahdyatanasyantar 1645; svadehayatanam 
SaGntam T510, T75. 

38 dhyanayajnena piljayet| 1645, 1694, T281; sivadhydnena cintayet A12/3, A11/3; dhyanamargena 
pujayet T510, T75; sivam dhydnena cintaye ed. 

»° dhyana’| A12/3, A11/3, 1694, 1645, T510, T281, Ed.; dhyanam T75. 

4° narah Suddhah sarvadosavivarjitah] A\1/3, T75, T281, ed.; parah Suddhah sarvadosaviva - - h 
A12/3; parah suddhah sarvadosavi - - - 1694; punah suddhah sarvadosavivarjitah 1645; paras 
santah sarvadosavivarjitah T510. 

4) tenestva muktim Gpnoti] A12/3; T281, ed.; tenesta muktim apnoti A11/3, 1694, 1645; istva muktim 
avapnoti T510, T75. 

*” bahyaih sthilais ca nadhvaraih| T281; bahyasuddhas ca nadhvaraih A12/3; bahyasuddhdis ca 
nadhvaraih A11/3, 1694, 1645, ed.; bahyai sthiilais ca sadhvaraih T510; bahyais sthiilais ca 
sadhvakaih T75. 

* A11/3, 1645, T510, T281, T75 and ed. omit 10: 73c—75b. 

4 samasrayan] 1694; samasrayet A12/3. 
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himsdadidosamuktatvad visuddhas cittasadhanah*® 10:75 
dhyanayajnah* paras tasmad apavargaphalapradah 

tasmad asuddham svargtyam anityam bahyasadhanam 10:76 
yajnadyam" karma santyajya muktyartham yogam* abhyaset 
vikaramuktam® avyaktam bhogabhogyasamanvitam™® 10:77 
cintayed dhrdaye pirvam kramdd vyapi*' gunatrayam 

tamah pracchadya rajasaé rajah® sattvena cchaditam* 10:78 
dhyayet trimandalam™ pirvam krsnam raktam sitam® kramdat 
sattvopari>* gunatitam purusam pancavimsakam 10:79 
heyam*' etad asuddham ca tyaktva suddham vicintayet 
aisvaryapankajam* divyam purusopari samsthitam 10:80 
dvadasangulavistirnam suddham vikasitam sitam 

nalam® astangulam tasya nabhikandasamudbhavam® 10:81 
padmapatrastakam"' jneyam animaddigunastakam 

tatkarnika ca vairdgyam nalam jndnam sivatmakam® 10:82 


45 visuddhas cittasadhanah] A12/3, A11/3, 1645, 1694, T281, ed.; visuddham cittasaddhanah T510; 
visuddham cittasadhanam T75. 
‘© dhyanayajhah] 1645, T510, T281, T75, ed.; dhyanayogah A12/3, A11/3; dhyana...1694. 
47 yajnadyam] 1645, 1694, T510, T75, ed.; yajfddya° A12/3, A11/3. Instead of this half-line, T281 
places 74abed and 75ab here. 
48 muktyartham yogam] A12/3, A11/3, 1645, 1694, ed.; yogam muktyartham T510, T75. 
9 vikaramuktam] A12/3, A11/3, 1645, 1694, T75; vikadrayuktam T510, T281, ed. 
°° avyaktam bhogabhogyasamanvitam] T510, T281, T75; avyaktanbhoktr(?) samanvitam A12/3; 
avyaktam bhogyam bhojyasamanvitam A11/3, 1645, 1694; avyaktam bhogyabhoktrsamanvitam ed. 
>! kramad vyapi| 7281; krama jayi 1645, 1694; kramad vapi A12/3, A11/3, T510, T75, ed. 
> pracchddya rajasa rajah] A12/3, A11/3, T510, T281, T75, ed.; pra * dya rajasa rajah 1645; pratya- 
jya rajasa raja 1694. 
8 echaditam] A11/3, 1645, 1694, ed.; cchaditah A12/3; cchddayet T510, T281, T75. 
4 dhyayet trimandalam] A11/3, 1645, 1694, T510, T281, T75, ed.; dhydye trmandalam A12/3. 
°° krsnam raktam sitam| 1645, T510, T75, ed.; krsnaraktasita® A12/3, A11/3; krsnam raktam Ssitam 
1694; raktakrsnasitam T281. 
*© sattvopari] A11/3, 1645, 1694, T281, T75, ed.; gatvopa... A12/3; tatopari T510. 
57 heyam] A12/3, A11/3, 1645, 1694, ed.; dhyeyam T510, T75; dhyanam T281. 
8 aigvaryapankajam] A11/3, 1645, 1694, T281; aisvaryapamkaja® A12/3; aisvaram pankajam T510, 
ed.; esvaram pankajam T75. 
°° nalam] A12/3, A11/3, T510, T281, T75, ed.; nalam 1645, 1694. 
6 nabhikanda’| A12/3, 1645, 1694, T510, T281, ed.; nabhiskanda® A11/3; nabhikamdha?® T75. 
61 nadma®?| MSS; padmam ed. 
® tatkarnikd ca vairagyam ndlam jidnam sivatmakam] 1645, 7510, T75, ed.; tatkarnnikd... 
rajnanam vairagyandlam uttamam A12/3; tatkarnnika ca vairagyam ndlajnanasivatmakam A11/3; 
karnikakesaram jnanam nalam vairdgyam uttamam 1694; tatkarnikapi vairdgya sivadharmamayam 
param T281. It is curious that our sources associate the parts differently here. Yet another homologi- 
zation is given in a passage attributed to the KGlottara quoted in the Atmarthapiijapaddhati (T.323, 
168-69; T.282, 153 [with variants]): vatule— 

nabhimiilodbhavam nalam astamgulam athayatam 

dvadasamgulavistirnam sitapadmam vicintayet 

dharmajnanam tathaé nadlam vairdgyam karnika guha 

aisvaryastadalopetam karnikakesarair yutam 

tatpadmakarnikamadhye lingam manimayam sivam. 
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sivadharmam ca tatkandam® iti padmam vicintayet 
tad dharmajidnavairagyasivaisvaryamayam® param 10:83° 


Whether pure or impure, one should everywhere think upon Siva: having mentally 
placed Sankara inside the temple that is one’s body, one should worship Him on the 
throne in the lotus of one’s heart with the offering that is meditation (dhydnayajnena). 
The offering of meditation is the best [offering]; it is pure and devoid of all shortcom- 
ings (71-72). It is by offering that (tenestva) that one obtains liberation, and not by 
gross, external sacrifices (73ab). Because it primarily consists in being connected to 
knowledge (jidnayogapradhanatvat), sacrifice and such that are internal are salvific, 
whereas when they are primarily external, they are [merely] the means towards special 
powers (bhogasddhanam) (73c—74b). That is why one should give up sacrificing and 
other rites that lead [only] to heavens and that are impermanent, resorting [instead] to 
the eternal, salvific and pure meditation on knowledge (74c—75b). Because it is free of 
such faults as violence to others, the offering of meditation, which is pure and uses the 
mind as instrument, is the highest and it therefore leads to liberation 
(apavargaphalapradah) (75c—76b). Therefore one should abandon sacrifice and such 
acts that use external things as instruments and that are impure, that lead [only] to 
heaven and are [thus] impermanent and one should practise yoga to obtain liberation 
(76c—77b). First one should meditate in one’s heart on the three gumas, in due sequence, 
which pervade [the universe], free of transformation, unmanifest, containing all experi- 
ence and objects of experience: tamas should be covered by rajas; rajas should be 
covered by sattva (77c—78). He should first meditate on [them as] three discs, black, red 
and white, in due order. Above sattva, beyond the gunas, is ‘soul’ (purusam), the 
twenty-fifth [of the constitutive principles of the universe] (79). This is impure and 
should be abandoned; having rejected it, one should focus on what is pure: above 
purusa is situated the divine lotus of Control (aisvaryapankajam), twelve finger- 
breadths in extent, pure, blossoming, white (80—81b). Its stalk, rising from the bulb at 
the navel, is eight finger-breadths long (81cd). The eight petals of the lotus are to be 
understood to be the eight supernatural powers beginning with the capacity to become 
minuscule (animadigundastakam), its pericarp is Dispassion (vairdgyam), its stalk is the 
Knowledge whose nature is Siva (jfidnam Sivatmakam), and its bulb is the 
sivadharma®—this is how one should think of the lotus (82—83b). It is supreme, made 
up of dharma, jiidna, vairagya and Siva’s aisvarya (83cd). 


7 sivadharmam ca tatkandam] A11/3, 1645, 1694, T510, T75; sivadharmmas ca tatkandam A12/3; 
sivadharmas ca tatkanda ed. 

6 vairagyasivaisvaryamayam] 1645, 1694, ed.; °vairdgyam Sivaisvaryamayam A12/3; °vairagyam 
Sivesvaryamayam A11/3; °vairagyam sivadharmamayam T510, T75. 

°° T281 omits the whole of verse 83 (eyeskip). 

6 The four positive properties of the intellect recognized by the Sankhyas are: dharma, jfdna, 
vairagya and aisvarya. Here Sivadharma, ‘the religion of Siva [taught by the corpus of authoritative 
literature called Sivadharma]’, supplants dharma, ‘Righteousness’, for this work belongs to the 
Sivadharma corpus. 
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The throne here, then, is an organically sprouting lotus-bud that unfolds in the 
chamber of the heart to receive the deity. Dharma, jndna and the others of the 
positive properties of the intellect (buddhidharma) are not legs, but are homolo- 
gized with parts of the lotus plant. As for the deity visualized there, he may simply 
be a bright sphere of the size of a thumb. 


jnatva padmasanam sarvam" sarvaduhkhantam apnuyat 
tatpadmakarnikamadhye suddham dipasikhakrtim® 10:84 
angusthamatram acalam dhyayed onkaram isvaram 
kadambagolakakaram tarariipam iva® sthitam 10:85 


If one knows this Saiva lotus-throne, one may attain the end of all sufferings. In the 
middle of the pericarp of its lotus one should visualise the Lord [as] OM, pure, like the 
flame of a lamp, the size of a thumb, immovable, the [spherical] shape of a Kadamba 
[flower], resting there like a star. 


But one may instead optionally visualize an anthropomorphic form of Siva. 
We should emphasize, however, that the Sivadharmottara does not speak of the 
later ubiquitous five-faced, ten-armed form, Sadasiva, the central divinity of the 
Siddhanta, but rather a four-faced four-armed form holding the two attributes that 
came to be associated with the eastern face of Sadasiva, namely, Tatpurusa.”° 


suddhasphatikasamkasam jatamukutabhisitam™ 10:107 
prasannavadanam” sdantam sarvavayavasobhanam” 
sitapankajamadhyastham™ samadhistham”™ trilocanam 10:108 
padmasanastham acalam” tsatsamvrtalocanam 
sabijapirakakaram™ varadabhayapaninam® 10:109 


§7 sarvam] T281; sa(?)tvam(?) A12/3; santam A11/3; sdvam 1645, 1694; karyam T510; Saryam T75. 
8 suddham dipasikhakrtim] 1645, 1694, T510, ed.; ...A12/3; suddhadvipasikhakrtih A11/3; 
suddhadipasikhakrtim 7281, T75. 

® tarartipam iva] A11/3, 1645, 1694, T510, T281, T75, ed.; tararijpavira A12/3. 

1 See, for example, Paficavaranastava 47. 

1! omukutabhisitam] 1645, 1694, ed.; °maku...A12/3; °makutamanditam T510, 175; °makutabhisitam 
Al1/3, T281. 

® vadanam] A12/3, A11/3, 1694, T510, T281, T75, ed.; °varadam 1645. 

3 sarvavayavasobhanam] A11/3;_ sa...vasobhanam 12/3; sarvvavayavasobhitam 1694; 
sarvavayavasodanam 1645; bhasmand copasobhitam T510, T75; sarvavayavasobhinam T28 lac; 
sarvavayavasobhanam T28Ipe, ed. 

™ sitapankajamadhyastham] A12/3, A11/3, T510, T281, T75, ed.; sita - - - - - ttam 1645; sitapadma- 
Jasa - - 1694. 

® samadhistham] 1645, 1694; samadhistham A12/3, A11/3, T510, T281, T75, ed. 

76 acalam] A11/3, T510, T281, T75, ed.; amalam 1645, 1694. This half-line is omitted in A12/3. 

17 sabijapirakakaram] 1694, T510, T281, T75; savijakaka ... A12/3; sadbijapirakakaram A11/3, 
1645; sadbiyapurakavaram ed. 

18 engninam] A12/3, 1694, T510, T281, 175; °panikam A11/3, 1645, ed. 
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dvipicarmaparidhanam” aksamalakaram®™ haram 
prabhakiranaparyantam bhasayantam*' digananam® 10: 110 


...crystalline, adorned with a chignon of matted locks, with serene face, calm, beauteous 
in all his parts, situated in the middle of a white lotus, absorbed in meditation, three-eyed, 
seated in lotus-posture, immobile, with slightly closed eyes, holding a pomegranate in 
one hand and with [two other] hands showing the gestures of giving and protection, 
clothed in a tiger-skin, with his [fourth and last] hand holding a rosary, Hara, with a ring 
of rays of light, shining, with a face for [each of the four cardinal] directions.** 


Conceptually at least, the Sivadharmottara’s throne seems ancient. We may 
notice its relative simplicity: it too involves the buddhidharmas, and three 
mandalas, which here stand only for the three gunas (and are not associated with 
sun, moon and fire). We may observe also that no mantras appear to be involved, 
but we should be aware that this might not be a criterion for determining the 
Sivadharmottara to be of an earlier genre, but rather a reflection of belonging to a 
different, non-tantric one. The meditator is encouraged to move beyond the bud- 
dhidharmas and the gunas and there to install a motionless, thumb-sized spherical 
lord as OM. And if, instead, an anthropomorphic form is enthroned, what appears 
to be enjoined is a four-armed, four-faced Siva. We should pause for a further 
moment to emphasize the absence of even the label Sadasiva here. When we cast 
about in Puranic literature for accounts of Saiva worship, Sadasiva seems, by 
contrast, fairly ubiquitous. And where the name Sadasiva is not actually used, the 
descriptions given often contain iconographical or theological details that confirm 
that the deity in question is the Sadasiva of the developed Saivasiddhanta.** Now 
such references may, of course, not belong to the earliest layers of the texts in 


® dyipicarmaparidhanam| A12/3, A11/3, 1645, 1694, ed.; dvipicarmambaradharam T510; 
dvipacarmaparidhanam 1281; dvipi+(pa)+carmambaradharam T75. 

80 omalakaram] 1645, 1694, ed.; °maladharam A12/3, A11/3, T510, T281, T75. 

8! ekiranaparyantam bhdsayantam] conj.; °kiranaparyantam bhasa ... ntam(?) A12/3; °kiraparyantam 
bhasayattam 1645; °kiranaparyantam bhadsayantam A11/3, 1694; °kiranaparyantabhabhasita° T510; 
°vabhasitatanum bhabhyasita® T281; °kiranavarsantamabhasita® T7Spe; °kiranavarsantabhabhasita° 
75ac; °kiranaparyantair bhasayanta?® ed. 

® digananam] A12/3, A11/3, 1645, 1694, T510, ed.; °digantaram 1281; °digdsanam T75. 

83 Unless we understand digdnana to mean ‘eight-faced’. 

84 Visnudharmottara, 3.48; Lingapurana, uttarabhaga, 23; Saurapurana, 42 (the name Sadaéiva is not 
used); Agnipurana, 74; Garudapurana, piirvabhdga, 23; Vayaviyasamhita of the Sivapurana, 
uttarakhanda, 24, and so on. 

The following editions of the Purdnas have been used: Agni puranam by Shrimanmaharshi 
Vedavyas, ed. Manasukharaya Mora. Gurumandal Series No. 17 (Calcutta: Gopal Printing Works, 
1957) (I am grateful to Professor Jun Takashima for putting at my disposal his searchable electronic 
text of the Agnipuradna); The Garuda Mahapuranam (Reprint of Venkateshwara Steam Press edition 
with introduction by R. N. Sharma and verse-index by Nagasaranasimha), (Delhi: Nag Publishers, 
1984); Litiga Purana of Sage Krsna Dvaipdyana Vyasa. With Sanskrit commentary Sivatosini 
of Ganesa Natu, ed. J. L. Shastri (Delhi: Motilal Banarsidass, 1985, reprint of edition of 1980); 
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which they have been found. But they still serve to highlight, by contrast, the 
absence of Sadagiva here in the Sivadharmottara and thus further support the 
supposition that this is a relatively early passage, perhaps not simply a non-tantric 
one, but actually a pre-tantric one. 


A Throne in the Linga: The Guhyasiatra of the Nisvdsa 


We may contrast this now with the early Saiddhantika accounts. Probably the 
earliest of these (although it comes from the latest of the five books of the work) 
is that of the Nisvasatattvasamhita, in Chapter 1 of the Guhyasiitra. 


caturasram bhavet pitham anantam hy asanottamam 103 
dharmam jndnam ca vairagyam aisvaryam ca catustayam 
dharmam sphatikasamkasam raktam jnanam prakirtitam 104 
pitam caiva hi vairagyam aisvaryam krsnam eva ca 
pithasya carana hy ete anantas tejasannibhah 105 
agneyadikramas tesam vidiksv evam prakalpayet 

krtam tretayugam caiva dvaparam kalir eva ca 106 
gdatrakas tasya pithasya pirvad arabhya vinyaset 
sitaraktakrsnapitah krama[so diksu yo]jayet 107 
Suklarakta ... ... ... pithasyopari rajate 
navasaktikalayuktam purnacandram ivoditam 108 
caturasre ca vikhyato hy anantam pithasamjnitam 

astasre sakalo jneyas tasya deham nibodhata 109. 


¢ 104a and 104c dharmam] emend; dharma NK W ° 105ab vairagyam aisvaryam krsnam 
eva ca] conj.;  vairagya...N;  vairagyamaisva...K; vairagyam ai... W; 
¢ 105cd pithasya carana hy ete anantas tejasannibhah] conj.; pithasya carana hya ta 
anastejasannibhah N (tops missing); pithasya carana...sttejasamnibhaih K; pathasya 
carana...sannibhah W « 106b vidiksv evam] emend; vidikcaivam N; vidiksvaivam KW 
¢ 106c tretayugam] K; tretayutah NW « 107cd krama[so diksu yoljayet] conj.; ka... 
jayet N; ...K; krama...yet W * 108a suklarakta...] W; ... NK * 108b pithasyopari rajate] 
K; ...pari rajate N; ...?thasyopari ...jate W * 109a caturasre ca vikhyato] NKac; catu- 
rasre ca vikhyatam Kpc; caturasresu vikhyato W * 109c sakalo jiteyas] conj.; jieyam 
NW;; sakala jfieya K * 109d nibodhata] emend; nibodhatah N 


Visnudharmottara-Purana critically edited with Introduction, Notes, etc. Third Khanda (Text, Critical 
Notes etc.), ed. Priyabala Shah. Gaekwad’s Oriental Series 130 (Vadodara: Oriental Institute, 1994); 
Sivapurana, khemardja srikrsnaddsena sampaditasya mumbai sri venkatesvarastima mudrandlayena 
prakasitasya punarmudranam Ssrisivamahdpuranam. The Sivamahdpuranam. dill visvavidyalaye 
samskrtavibhage pradhyapikena da° puspendrakumara bhiimikaya sanathitam. nagasarana simha 
sampadita slokanukramanya sahitam (Delhi: Nag Publishers, 1996, second edition of reprint); 
Saurapurana, ed. Kasinathasastrin Lele. Anandasramasamskrtagranthavali 1 (Poona: Anandagrama 
Press, 1889) (salivahana 1811). 
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We should point out at once that this unfortunately damaged passage is describ- 
ing the worship of Siva in the /i#ga and not in the chamber of the heart. A transla- 
tion is tricky, but must at least be attempted, so here is an extremely tentative one: 


There should be a square stool: Ananta, the best of thrones. [First are] the set of four: 
Dharma, jndna, vairdgya and aisvarya. Dharma [should be] crystalline, jridna red, 
vairdgya yellow and aisvarya black. For these are the feet of the stool. Ananta [should] 
be fire-like. The sequence [of the directions] in which they are [to be placed] begins 
with the South-East. [Beginning] thus, one should arrange [them] in the intermediate 
directions [SE, SW, NW, NE]. [The four ages of] Krta, Tretayuga, Dvapara and Kali are 
the cross-struts of that stool. One should arrange them beginning from the East. 
Respectively they are white, red, black, yellow. One should put them in the cardinal 
directions. Above the stool there shines a...white, red ...[It is] connected with the nine 
divisions of [Siva’s] power, like the risen full moon. In the quadrangular [section of the 
linga] is proclaimed to be Ananta, known as the stool. [Above that,] upon the octagonal 
[section of the /ivtga] is the embodied form [of the deity]. Hear from me [a description 
of] his body. 


Note that the passage begins with what it calls anantam adsanottamam without 
explaining whether some person, snake or otherwise, is involved. Notice also that 
visualization as lions is not stipulated, that only the four positive properties of 
the intellect (buddhidharma) are involved and that in the intermediate directions 
we appear to have the yugas (as in the Vaisnava Jayakhya already discussed), not 
here identified with the four positive qualities of the intellect but as struts between 
the legs (in the way that entities with the names of the negative qualities of the 
intellect later appear in, for example, Aghorasiva’s throne). Finally, notice that 
there appears to be no lotus. I suspect, however, that it belongs there in the dam- 
aged first-half of verse 108: the thing that shines on top of the stool must surely be 
an eight-petalled lotus. Thus, the four-legged stool corresponds to the lowest part 
of the /inga, which is square in section; the eight-petalled lotus corresponds to the 
middle section of the /iiga, which is octagonal, and the deity sits on that in such 
a way as to occupy the /iiga’s rounded upper part. 


A Throne in the Linga: The Svayambhuvasdatrasangraha 


The Svayambhuvasiitrasangraha furnishes us with another early example of 
building a throne for the worship of Siva inside the linga®: 


85 Nisvasatattvasamhita, NAK MS1-227, NGMPP Reel No. A41/14 (=N). Palm-leaf, early Nepalese 
‘Licchavi’ script. Described by Hara Prasad Sastri (1905:Ixxvi and 137-140). There are two apo- 
graphs, both in Devanagari and on paper: NAK MS5-2401, NGMPP Reel No. A159/18 (= K), and 
Wellcome Institute for the History of Medicine, London, Sanskrit MSI.33 (= W). The verse and chap- 
ter numeration used in our annotation is that of a collaborative edition in progress involving, among 
others, Dominic Goodall, Harunaga Isaacson and Alexis Sanderson. Diwakar Acharya, Peter Bisschop 
and Nirajan Kafle helped Dominic Goodall to produce the first complete transcription. 
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lingam ca pindikam caiva sampraksdlya sivambhasa 
argham® prakalpya piirvoktam aravindam tato nyaset 18:17 
dharmam jrianam ca vairagyam aisvaryam ca tatha param 
anantam hrdayenaiva vinyased anupurvasah 18:18 

dalesu*®’ saktayah sthapyah sarvavyapipadena tu 

sthapayed vyomartpena karnikayam manonmanim 18:19 
tatah sarvagatam devam sivam pranavasamsthitam. 


Having washed the Jiriga and its base (pindika) with Siva-water he should prepare the 
above-taught guest-offering of water (argham), then he should install the lotus: he 
should place in due order dharma, jndana, vairagya, aisvarya and then Ananta using the 
heart-mantra. On the petals are to be placed the [first eight of the nine] powers [begin- 
ning with Vama] using the word sarvavyapi [from the tantra’s root-mantra, the word 
vyomavyapin]. On the pericarp he should install [the ninth power] Manonmant using 
the word vyoma [from the same mantra]. Then [he should install] the Lord, Siva, who 
is [in fact] all pervading, seated upon the syllable [OM]. 


As in the Nisvasatattvasamhita, no mention is made of the legs of the throne, 
namely, dharma and the others, being visualized as lions, nor are there even 
colours or directions prescribed, and no mention is made of the negative proper- 
ties of the intellect (adharma, ajndana, and so on). But this is clearly a description 
so skeletal that it can only really have been intended for readers who already knew 
how this sort of throne should be visualized. Lions might, therefore, have been 
intended. 


Another Throne in the Heart: The Nisvdsakarika 


Let us now look at one more tantric passage, this time concerning the lotus throne 
in the heart of the body again and not in the linga*: 


kadalipuspasamkasam hrdayam sarvadehinam 
tasva madhye sthitam padmam astapatram sakarnikam 36:12 


86 argham] N; arghyam B776, ed. 

87 dalesu] N; ratesu B776, ed. 

88 Nisvasakarika (IFP transcripts 17, 127 and 150, principally typed in respectively by S.A.S. Sarma, 
Nibedita Rout and R. Sathyanarayanan and organized and purged of some errors by Nirajan Kafle), 
jndnakanda 36:12ff. Collated here below are two transcripts of the French Institute of Pondicherry 
that transmit the text, IFP T. 17 (320ff) and IFP T. 127, (310f) as well as a labelled quotation of the 
same passage in the twelfth-century ritual manual of Jianasambhu, the Jidnaratnavali, from 
pp. 51-52 of MS 14898 in the Government Oriental Manuscripts Library in Madras (= J). For the text 
of the Jidnaratnavali of Jnanasiva, see also Oriental Research Institute, Mysore, MS P3801. Palm- 
leaf, Nandinagari. Also, GOML MS R14898 and its apograph IFP MS T. 231, as well as pp. 13-60 of 
IFP MS T. 106, all paper transcripts in Devanagari. The latter gives the text of what is probably a 
manual based upon the Jidnaratndavali, for details see Dominic Goodall,‘Problems of Name and 
Lineage: Relationships between South Indian Authors of the Saiva Siddhanta’ [a review article of 
Brunner, 1998], Journal of the Royal Asiatic Society 10, no. 2 (2000), 205-16; 209, fn. 11. 
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vitastimatram hrdayam kamalam caturangulam 
astangulapramanam tu nabher tirdhvam vyavasthitam 36:13 
padmandalam navadvaram samantat kantakanvitam 
angusthaparvatulyatra karnika vai sakesara 36:14 
karnikayam bhavet siiryas tasya madhye tu candramah 
candramadhye bhaved vahnir vahnimadhye mahesvarah 36:15 
sadasivo mahesah syat tasyapi paratah sivah 

sarvesam sampravaksyami pramdnam Ssivanirmitam 36:16 
kiticid tinataram siiryam kuryat somam tathaiva ca 

somad tinam vijanivadd vahnimandalam uttamam 36:17 
vidhiimanirmalam divyam Gdityodayasannibham 
bhitasumatram isanam jvalatkatakasannibham 36:18 
dasardhasyam param saumyam suddhasphatikanirmalam 
sadasivam mahatmanam tasyapy tirdhvam paradparam 36:19 
sitam sunirmalam divyam agrahyam paramam sivam 


¢ 13a vitastimatram] T127, J; vitastimatra T17 « 13d tirdhvam vyava°] T17; a...vam 
vyava® T127; trdhvam ava° J * 14a padmanalam navadvaram] T17, T127; 
padmanalinayadvaram J 14b kantakanvitam] conj.; kamananvitam T17; karnikanvitam 
T127; katakanvitam J * 14cd °tulyatra karnika sa sakesara] J; °tulyan tu karnika vai 
sakesara T17; °tulya...T127 * 15a karnikayam bhavet stiryas] T17; ...yam bhavet 
stryas T127; karnikayam bhavet stiryam J 15d vahnimadhye] T17, T127; stiryamadhye 
J * 16a mahesah syat] J; mahesasya T17; mahesa...T127 * 16b tasyapi paratah Sivah] 
T17;...paratah sivah T127; viparitam atah sthitah J * 17c kificid inataram] T17; 
kificidvanataram T127; kinciddhinataram J * 18a vidhtima®] T17, T127; adhtima® J « 
18b adityodaya°] T127, J; adityoda° T17 * 18cd ] T17, T127; om. J * 19a dasardhasyam 
param saumyam] conj.; dasardhasyaparam divyam T17, T127; dasardhasyadaram 
saumyam J * 19bcd & 20a ] T17, J; om. T127 * 20bparamam sivam]T17, J; pa...T127 


The heart of all creatures is like the flower of a banana [in shape and colour]. In its 
centre is located an eight-petalled lotus with its pericarp. The heart is the span of the 
thumb to the middle finger in length and the lotus is four finger-breadths [across]; it 
stands up a distance of eight finger-breadths above the navel. The stem of the lotus has 
nine gates (?) and is wholly covered with spines. In it the pericarp, which is surrounded 
by filaments, is comparable to the [last] segment of the thumb [in size]. On the pericarp 
is [a disc of] the sun; in the middle of that is the moon; in the middle of the moon is [a 
disc of] fire; in the middle of the fire is the Lord. The Lord is Sadasiva; higher still than 
him is [the supreme] Siva. I shall tell you the dimensions created by Siva of all these. 
One should make the [disc of the] sun somewhat smaller [than the pericarp]; similarly 
the moon; one should know the excellent disc of fire to be smaller than [that of] the 
moon, smokelessly pure, divine, like the risen sun [in colour], the very life-force of 
creatures (bhiitasumatram), [their] overlord, like a flaming ring. [Upon that one should 
know there to be*?] the five-faced, highest, serene, crystalline, great Sadasiva, and 


8° In fact it is not clear whether 18cd describes the disc of flames or whether it describes Sadasiva 
sitting upon it. 
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above even him the highest of the high, white, utterly pure, divine, imperceptible, the 
supreme Siva. 


Quite without my explaining further the reader may already have seen one 
thing that I wished to suggest by presenting these numerous thrones together. 
I suspect that the developed thrones that we began considering are the result of a 
blend of two old enthronement models: that of the organic lotus that sprouts up 
through the body and blossoms (Sivadharmottara, Nisvasakarika), and that of 
a square lion-throne with an open lotus blossom upon it (Nisvasatattvasamhita, 
Svavambhuvasitrasangraha). Further evidence for such a blending having taken 
place is the incoherence of some other accounts of thrones. The Kirana, for exam- 
ple, which might be characterized as a middle-period Siddhantatantra among the 
early (that is, pre-twelfth century ap) Saiddhantika scriptures, and which we know 
to have been in existence at the latest in the ninth century Ap, gives an extremely 
problematic throne. We learn that a pitha is to be built that will be made of the 
whole cosmos (adhvan).”° Its feet are the four aeons (yuga); its bulb (kanda) is 
prthivitattva; its single stalk reaches up into the level of cosmic time (kdlatattva); 
its spines are the fifty dispositions of the intellect (pafcasadbhavakantakam); 
its big knot (namely, the joint between stalk and flower) is in the level of pri- 
mal matter (mdydtattva) and the lotus blossom is in pure vidydtattva.’' The eight 
demiurges (Vidyesvara) are on its petals and the nine Saktis are on its filaments. 
The two highest reality levels of Siva and Sakti are homologized with its pericarp 
and seeds.” The whole is to be made up of sounds of the alphabet.’ Thereafter, 
however, we learn that the four neuter vowels make dharma and the others, which 
have hitherto not been mentioned, that a certain Bindu is placed on top of Ananta 
and that on top of that is placed the lotus.** 


° Kirana 14:19ab. 
°! Kirana 14:19c—14:20. Similar equations of parts of this lotus within the body with the sattvas of the 
cosmos are to be found in Vaisnava texts, for instance, in Laksmitantra 43: see Marion Rastelli, Die 
Tradition des Pafcaratra im Spiegel der Paramesvarasamhita. Osterreichische Akademieme 
der Wissenschaften, Philosophisch-historische Klasse, Sitzungsberichte 748 (Vienna: Verlag der 
Osterreichischen Akademie der Wissenschaften, 2006), 494ff and the table on pp. 616-17. 
° Kirana 14:21. 
°3 Kirana 14: 22ab. 
4 Kirana 14: 19-23 (I have collated here the readings of the edition [= ed.], of NAK MS 5-893, 
NGMPP A 40/3 [= N], and NAK MS 5-4780, NGMPP B 172/21 [= D)): 

kalpaniyam tatah pitham asesGdhvavinirmitam 

caturyugamahapddam prthivitattvakandakam 19 

kdlatattvantandlaikam panicasadbhavakantakam 

mayatattvam brhadgranthi suddhavidyabjasobhitam 20 

vidyesvaradalakrantam Saktikesarasamyutam 

Ssivasaktidvayarabdhakarnikabijaraksitam 21 

pitham evamvidham kalpyam matrkabijasambhavam 

napunsakacatuskena dharmadin parikalpayet 22 

tbindu prstham anantasyaf tatprstham kamalam bhavet 

tkarnikanantacakrenaf sesa ‘nye nava saktayah 23 
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What is not clear is how this information is to be married with the throne 
described up to that point. Are ‘dharma and the others’ homologized with the four 
yugas that were earlier said to be the feet? And why does Bindu appear here? And 
if Ananta is the throne, then why is he beneath a Bindu that is surmounted by the 
lotus?®> But indeed the whole account, with its mixture of elements belonging to 
a lotus-plant and to a four-footed stool, is perplexing. 

The manner in which the well-known and very widely circulated eleventh- 
century Saiddhantika manual of Somasambhu integrates the lion-throne with 
the sprouting lotus is to have Ananta himself to be that lotus. When Ananta first 
appears above Adharagakti he is to be visualized as having the form of a lotus 
bud,”° but this then sprouts up and opens to form the lotus above the level of the 
lions’ heads.”’ The lion legs, then, are here grouped around the lotus stalk, and they 
support the lotus blossom once it grows up and opens above them. Ananta him- 
self is the lotus, or, as the Piirva-Kamika suggestively expresses it”®: kstrabdhitah 
samutpannasaroruhasamakrtin— ‘he has the form of a lotus rising from the ocean 
of milk’. Here, once again, the ocean of milk appears after a fashion that parallels 
the Paficaratra throne-model. 


¢ 20a kdlatattvantandlaikam] ed., Narayanakantha’s quotation ad Mrgendra-kriyapdda 3:12; 
kaldatatvattanau laksam N; kalatatvantandlaikam D * 20b pancasadbhavakantakam] Naradyanakantha; 
pancasadbhavakanthakam ND; paricadsadbhavakarnikam ed.; paricasadbijakarnikam ed. (varia 
lectio) * 20c mayatattvam brhadgranthi| NDed.; mdayatattvabrhadgranthi Narayanakantha + 21a 
°dalakrantam| ND, Narayanakantha; °dalacchannam ed. * 21cd °rabdhakarnikabijaraksitam| 
Narayanakantha; °rabdham karnikabijaraksitam N; °rabdham karnikabijarajitam D; °rabdham 
karnikabijaraksitam ed. * 22a pitham evamvidham kalpyam|] D; pitha evamvidha kalpya N; pitham 
evamvidham kalpya ed. « 22b matrkabijasambhavam]| NDed.; aSesadhvavinirmitam Narayanakantha 
* 22¢ napunsakacatuskena| N; napumsakascatuskena D; napumsakan catuskone ed. * 22d dharmadin| 
ed.; dharmadim N; dharmaddi D * 23ab anantasya tatprstham kamalam\ ed.; alantasya 
tatprsthakamalam ND « 23c karnikanantacakrena] ed.; karnikanantavaktrena NDac; karnikanam 
kramenaiva Dpc * 23d sesa ‘nye ND; Sesah syur ed. 
°5 The redactor of the Parva-Kdamika has adapted the Kirana’s lotus throne as an alternative and care- 
fully reproduced exactly the same ambiguity: the Kirana’s account has been reproduced, with some 
paraphrasing and omissions (for example, of one set of nine Saktis), as an alternative throne-building 
procedure in Purva-Kamika 4:31 6ff. 
° SPI, III: 48: 

kundendudhavaloddandapayojamukulakrtim 

yajet kirmasilartidham sivasyanantam adsanam. 
‘One should worship Ananta, the throne of Siva, as mounted upon the turtle-stone [that is beneath the 
linga and as] having the form of an upright bud of a lotus that is white as jasmine and as the moon.’ 
°7 SPI, Ill: 51: 

utphullastadalam svetam tad evanantapankajam 

sampijyva simhavaktrordhvam padmamudram pradarsayet. 
“One should venerate that same Ananta-lotus, white, with its eight petals opened above the faces of the 
lions [that are the feet of the throne] and one should display the lotus-gesture.’ 
8 Pirva-Kamika 4:294ab. 
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But this mode of integrating lion-feet and a lotus stalk is not the solution that 
has passed into the later South Indian ‘Temple Agamas’, the Saiddhantika scrip- 
tures that are transmitted only in South India and of which no trace is to be found 
until well after the twelfth century ap. And most of these add a further complex- 
ity to the throne: they divide it up into five sections that seem, in some contexts, 
to be usable independently. These are, counting from the bottom in the order 
given in the Ajitagama”: anantdsana, simhdsana, yogasana, vimalasanam and 
padmasana. Almost all the secondary literature anachronistically reads these five 
tiers back into earlier descriptions of thrones, which is why they must at least be 
mentioned in passing here; but no work that can be demonstrated to have been 
composed in the twelfth century Ap or before has them. I shall therefore not deal 
further with these five tiers here. !°° 

Returning to our structural theme, it is clear that the problematic integration of 
a four-footed throne with a growing lotus has been achieved in a variety of ways 
and it seems likely that the two did not originally form part of the same enthrone- 
ment procedure. The earliest Saiddhantika accounts are of the four-footed type and 
seem very simple: they may involve only dharma, jndna, vairdgya and aisvarya, 
not necessarily visualized as lions, supporting a lotus-blossom-seat. 

I have explained that it is a necessary but regrettable weakness of this presenta- 
tion that I am concentrating particularly on Saiddhantika sources that bear upon 
a subject that seems to be far from uniquely Saiddhantika. But it is in fact not 
unuseful to give special treatment to the Saiddhantika sources: some of them may 
be among the oldest—or at least the oldest datable—sources that give us tantric 
thrones, and it is clear that the Siddhanta has a special status among tantric cults as 
being both relatively ancient and as having had a very wide influence. Its influence 
in ritual is in fact remarked upon by the eleventh-century Kashmirian exegete 
Ksemaraja towards the beginning of his commentary on the Svacchandatantra’s 
treatment of daily ritual, for he there implies that in the practice of many wor- 
shippers a certain element in the daily worship taught in that non-Saiddhantika 
text is commonly wrongly substituted by the Saiddhantika norm (the element in 
question is the placement of deities on the doorposts) he observes: prdyas ca 
siddhantapriyo lokah siddhantakramam asritah (‘In general, people are fond of 
the Siddhanta and follow the Saiddhantika sequence’). 

In short, it is clear that we should be ready to expect to detect traces of a lot 
of cross-system borrowing in the construction of a liturgy of visual prayer. 
A given religious tradition may regard the texts of another as not authoritative 


” Ajitagama, kriyapada 20:143ff. The Ajitagama was first edited by N.R. Bhatt. 3 vols. Publications 
de VIFI No. 24 (Pondicherry: IFI, 1964, 1967 and 1991); see also, Ajitamahdatantram. The Great 
Tantra of Ajita, ed. N.R. Bhatt, Jean Filliozat, Pierre-Sylvain Filliozat (New Delhi: Indira Gandhi 
National Centre for the Arts & Motilal Banarsidass, 2005). 

100 For further details about the five-tiered throne, see Goodall et al., The Paficdvaranastava 
of Aghorasivacarya, 22-23, and the forthcoming third volume of the Tantrikabhidhanakosa, s.v. 
panicdsana. 
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with respect to doctrine or religious performance and yet be influenced by 
them. In this case, as in many others, I suspect that the Saiddhantika paddhati- 
tradition may have drawn upon the non-Saiddhantika Svacchandatantra,'”' 
whose ideas have therefore been fed into the temple 4gamas known to us only 
from post—twelfth-century South Indian sources. We may note that entities with 
the names of the negative propensities of the buddhi, that is to say of adharma, 
ajnana, avairdgya, anaisvarya, a feature that appears first to be traceable in the 
Svacchandatantra, appear to be absent from all pre-twelfth-century Saiddhantika 
sources with the exception of the celebrated eleventh-century ritual manual of 
Somasambhu.!” Similarly, the two ‘cushions’ or ‘coverings’ (chadana/chada) 
placed below the lotus blossom in the first throne we considered are rare in 
demonstrably pre-tenth-century Saiddhantika accounts'®; but they became 
usual in twelfth- and post-twelfth-century Saiddhantika works.'™ Once again, it 
seems possible that, though perhaps not first introduced into Saiddhantika works 
from the Svacchandatantra, they might nonetheless owe their popularity there 
to the influence of the Svacchanda.' Furthermore, from the Siddhanta both 
these cushions and the group of entities beginning with adharma have passed 
into the temple-worship of Skanda (see, for example, Kumdratantra 5:56-5:57 
and 37:58).!°° 

In the case of the Kumaratantra, which seems as a whole to have been closely 
calqued upon post—twelfth-century South Indian Saiddhantika temple Agamas, 
we find the entities of the throne and the labels for them adopted together with- 
out change. Moreover, the starting point in our discussion of Saiva and Vaisnava 
thrones was the observation that there was a considerable body of shared ter- 
minology. Thrones for other deities that are similarly calqued upon versions of 


'0l For evidence of the dependence of Saiddhantika practice upon the influence of the Svacchandatantra 
in the tenth and eleventh centuries, see Alexis Sanderson, ‘The Saiva Religion among the Khmers 
(Part I)’, Bulletin de l’Ecole francaise d’Extréme-Orient 90-91 (2003-2004 [appeared in 2004]), 
349-462; 358-60. 

10 For further detail about the presence and absence of these in various thrones, see Goodall et al., 
The Pancavaranastava of Aghorasivacarya, 123-26. 

'03 Among the tenth and pre-tenth-century occurences not included in the discussion by Goodall et al. 
(bid., 126-27), we may mention the several instances in the Devydmata (also known as 
Nisvasakhyamahatantra, NAK MS 1-279. NGMPP Reel No. A 41/15; for example, n ff. 26-27 of 
NGMPP A 41/15), one instance in Nisvasakarika, 48:58 (IFI T. 17, 528), and Narayanakantha’s allu- 
sion in his commentary on Mrgendra, krivapdda 1:5. 

104 See, for example, Sivapijastava 14c; Paricavaranastava 21; Pirva-Kamika 4:297; Suprabhedagama 
(printed by Mayilai-Alakappa Mudaliyar, no editor accredited [Madras {Cintatiripéttai}: 
Civananapotayantracalai, 1908, Kaliyuga 5009]), krivapada 8:147-49; Ajita 20:147c-48b; Uttara- 
Karana 96:19. 

105 For references to their appearance in non-Saiddhantika Saiva literature, see TAK 2 s.v. chadana. 
106 See Kumdratantram (tamil moli peyarppu). patippaciriyar: civakama kalaniti kulapati vai. 
vicvanata civarecaryiyar[,] Sri kafici kamakoti pita vyasa parata kalati[,] satas samaja veta civakama 
patacalai[,] alliir, tiruccirappalli mavattyam [=Allur, Trichy Dist.] (Pudukkottai: Sarma’s Sanatorium 
Press, 2003). 
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the thrones we have examined can be found in tantric and Puranic literature.!°’ 
The case of the throne of the sun is somewhat different. Here, according to the 
eleventh-century Saiva guru Somagambhu,' the construction of the throne begins 
with the veneration of an entity called Prabhtitasana, and this is followed by ven- 
erating four legs called Vimala, Sara, Aradhya and Paramasukha, then a lotus, on 
whose eight petals are eight powers called Dipta, Suksma, Jaya, Bhadra, Vibhtti, 
Vimala, Amogha and Vidyuta, with a ninth, Sarvatomukht, on the pericarp in the 
centre. This is the throne for the sun (arkasana). Superficially, there may seem to 
be little resemblance to the thrones we have examined above, other than the fact 
that the lotus has eight petals, a detail so commonplace that it is hardly worthy 
of comment, and the fact that there are nine powers arranged on the lotus, just as 
there are nine powers on Saiva thrones.'°? But when we realize that the legs of 
the throne are to be placed, once again, in the intermediate directions beginning in 
the SE, and that they take the form of four lions coloured white, red, yellow and 
black, then we can see that here too the throne is extremely close to early Saiva 
models, even if the names are unrelated: Vimala, Sara, Aradhya and Paramasukha 
are the same as dharma, jndna, vairdgya and aisvarya, and Prabhitasana is equiv- 
alent to Anantisana. Of course this is sun-worship as presented in a Saiva source 
rather than in a Saura one, and so one might be inclined to suspect that the throne 
of a Saura-tantra would look very different, but, thanks to Dr Diwakar Acharya’s 
work, we can now confirm that Somasambhu’s source for the throne of the sun 
was almost certainly the sole surviving solar tantra, namely, the Saurasamhita (of 
which Dr Acharya has now prepared a first edition).'!° (That tantra is nonetheless 
itself already a heavily Saivized work based on a recension of the Saiva Kdlottara, 
as is hinted in 1:5.) 


'07 See, for example, the descriptions of the visualization and worship of the many deities given 
in the Saradatilaka (cf. Saradd-Tilaka Tantram. Text with Introduction, ed. Arthur Avalon [Delhi: 
Motilal Banarsidass, 2001, reprint of first edition printed in Calcutta in 1933]), or the accounts 
of samanyapija for Visnu and others, of visnupijd and of ganesapuja in Agnipurana 21, 33 and 71, 
respectively; of navavyitharcana, vasudevapiija, mrtyunjayapija, gopdlapuja and sridharapija in 
Garudapurana, pirvabhaga 11, 12, 18, 28 and 30, respectively; of visnupija in Bhagavatapurana 
(with the commentary of Stidharasvamin, ed. J.L. Shastri [Delhi: Motilal Banarsidass, 1983]), 11.27, 
particularly verse 25; of aghorarcana in Liigapurana, uttarabhaga 26, particularly verses 13-14, 
and so on. 

108 Karmakandakramavali, SPI, 2.5ff. 

109 The Vaisnava throne of the Jayakhyasamhita does not have these eight powers, but, as Rastelli 
records (The Asana According to the Paramesvarasamhita’, 15, fn. 28), the Pauskarasamhita, another 
Pajicaratra scripture, has 16 kalds. This may correspond to the two sets of Saktis (one beginning with 
Vamai and the other with Vibhu) that we find in some Saiva works, for example, Kirana, 14:24-26 
(pace Sanderson, ‘Mandala and Agamic Identity, 179, fn. 48). 

"0 The verses in question are Saurasamhitd 4:15—16 (edition in progress of Diwakar Acharya). The 
names of the throne-elements appear there in feminine forms and without mention of their visualiza- 
tion as lions. The omission of the latter detail could be variously explained: one could, for example, 
argue that the visualization of the feet of a ‘throne’ (simhdsana) as lions was so obvious as not to 
require stating. 
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A Prototype? 


What can we deduce from all of the above? The thrones of worship we have 
examined appear to be the fruit of a strange sort of dialogue between competitors. 
Rather than rejecting the imaginary creations of earlier rivals and beginning 
afresh, the religious minds who devised these thrones seem to have been inclusiv- 
ists: each new throne adopts, adapts, rearranges and, if necessary, reinterprets the 
elements of previous thrones and builds them into a new structure, expressing the 
supremacy of the deity seated upon it. The more evolved and more complex scaf- 
folds that we examined at the beginning bear the marks of this inclusivist proceed- 
ing all over them in the guise of incoherences of structure and nomenclature. The 
near constancy of such non-functional components or non-symbolic symbols as 
the three discs, which we have seen homologized with all manner of triads, can 
surely only be explained if we regard them as part of a shared inheritance so often 
remannered that their earlier role is past recognition. The most harmonious throne 
by far appears to be that of the Sivadharmottara. For there, dharma is fittingly the 
bulbous root that is the fundament for religious life; aisvarya is fittingly the lotus 
blossom in the heart on which the deity is enthroned, its eight petals being the 
eight yogic powers that constitute aisvarya; and the three discs are fittingly Tamas, 
Rajas and Sattva, the three gunas of prakrti in the ontology of the Sankhyas, the 
matter that is transcended by the enthroned deity. But we cannot of course con- 
clude from the appearance of this simple, harmonious and conceptually early 
throne in the Sivadharmottara that this was the prototype or that it was necessarily 
a Saiva creation. After all, the theists seem to have adopted and adapted this same 
ontology. And in the case of this particular account of the Sivadharmottara, we 
find it extremely closely echoed by an uncannily similar Vaisnava account in 
Chapter 373 of the Agnipurdana: many of the verses we have hitherto quoted are 
shared by both passages; indeed the majority of the lines in Agnipurdna 373 are 
actually to be found in some form somewhere in Sivadharmottara 10! Now 
the extant Agnipurana is clearly a much later composition, but it is, as is well 
known, a scissors-and-paste redaction put together out of a number of disparate 
works.!!! In other words, a Vaisnava source earlier than the Agnipurdna probably 
existed with essentially the same throne.''? And even if that Vaisnava source 
was not earlier than the Sivadharmottara, the possibility that this throne was in 
origin Vaisnava cannot absolutely be ruled out. I am aware of no Buddhist textual 


"ll See, for example, R.C. Hazra, Studies in the Purdnic Records on Hindu Rites and Customs (Dacca: 
University of Dacca, 1940), 134-40. For a recent article that identifies more of the Vaisnava tantric 
source material, see Marion Rastelli, ‘The “Pafcaratra Passages” in Agnipurana 21—70’, in Mélanges 
tantriques a la mémoire d’Héléne Brunner. Tantric Studies in Memory of Héléne Brunner, ed. Dominic 
Goodall and André Padoux. Collection Indologie 106 (Pondicherry: IFP/EFEO, 2007), 187-229. 

'2 As Marion Rastelli has pointed out to me (letter of 14 January 2010), there are similarities (though 
no close verbal echoes) between Sivadharmottara 10:84-5 and Jayakhyasamhité 12:25-28 and 
12:38-41. 
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parallels to the sort of blend of padmasana and simhasana that we have been 
considering, but there is an illustration and brief discussion of an eighth-century 
bronze image from Sirpur representing Cunda or Tara that may attest to a similar 
tradition in Goodall et al.'! 


Aggressive Inclusivism 


There is also a more aggressive inclusivist strategy that can be adopted, either 
alone or in conjunction with the kind of radical editorial reworkings that we have 
witnessed, and that is to take the deity of the rival and show that deity seated or 
prostrate or crushed beneath the feet of a higher, transcendent deity. This is of 
course well known from tantric Buddhism!'* and we have alluded to this strategy 
as used within Saivism, by the Trika, in our introductory abstract, but several other 
instances could be adduced. Thus, the goddess Bhairavamangala rests on a throne 
that might have been drawn from a Saiddhantika work, except that it includes the 
corpse of Sadasiva (mahdapreta),''> as does Bhairava in the Svacchandatantra,''® 
where the ‘corpse’ is sentient (sacetana) and smiling. And we find both fierce god- 
desses, such as Kubjika,''” and mild ones, such as Tripurasundari, regularly said to 
be enthroned above five corpses (paficapretdsana),''® namely, those of Brahma, 
Visnu, Rudra, ISvara and Sadasiva. This is an eloquent manner of expressing 
that, for instance, the Svacchandatantra is a revelation that encompasses the truths 
recognized by the Saivasiddhanta, but that it also transcends them. 

Nothing so dramatic is to be found in the thrones upon which the mild, consort- 
less lacto-vegetarian Sadasiva reigns; but it is worth briefly returning to Ananta 
at the base of the throne and considering whether some comparable fashion of 


"3 Goodall et al., The Paficavaranastava of Aghorasivacarya, Plates 43 and 61-62. 

"4 Ferocious Buddhist deities are not only decked with fierce Saiva attributes (see Alexis Sanderson, 
‘The Saiva Age’, in Genesis and Development of Tantra, ed. Shingo Einoo [Tokyo: University of 
Tokyo, Institute of Oriental Culture, 2009], 41-349; 169-72), but they also stand upon Saiva deities 
that they have emulated and transcended (ibid., 172): 

‘In clear expression of this transcendence Heruka/Vajrarudra and Vajravarahi are depicted and visu- 
alized standing on the sprawling, terrified bodies of a black Bhairava and a red, emaciated Kalaratri, 
their own pre-Buddhist identities as the principal deities of the Vidyapitha.’ 

"S Thus, Bhairavamangala 102, in which, unusually, the corpse is beneath, rather than on top of the 
lotus. For the text of this work, I have relied on an unpublished e-text of 1997, kindly furnished by 
Somdeva Vasudeva, based on NAK MS pam 687, NGMPP B 27/21. 

"6 Syacchandatantra 2:81. 

"7 For example, in Kubjikopanisat (cf. The Kubjika Upanisad, ed. and trans. Teun Goudriaan and J.A. 
Schoterman (Groningen Oriental Studies 10, Groningen: Egbert Forsten, 1994), 2.13; 7.77. For an 
image, see Mark S.G. Dyczkowski, The Cult of the Goddess Kubjika: A Preliminary Comparative 
Textual and Anthropological Survey of a Secret Newar Goddess. Nepal Research Center Publications 
23 (Stuttgart: Franz Steiner Verlag, 2001), Plate 1. 

"8 For example, in Garudapurana, purvabhaga 24:5. For an image, see, for example, Dyczkowski, 
The Cult of the Goddess Kubjika, Plate 7, in which the five ‘corpses’ appear simply as heads. 
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expressing supremacy was what first motivated his inclusion. I have suggested 
earlier that this Ananta seemed likely to have been originally the cosmic serpent 
at the base of the cosmos and likely therefore to have been incorporated into Saiva 
thrones from a Vaisnava source; but we have found no such source, and Ananta 
figures, without any serpentine characteristics, in what may be our earliest tantric 
thrones, namely, the two Saiva thrones of the Guhyasiitra of the Nisvasa and of the 
Svayambhuvasitrasangraha. It is therefore at least possible that the Ananta who 
figures at the bottom of the Saiva throne might originally have been intended to 
be Visnu, whose position in the throne was chosen to express his subordination.!!” 


Some Conclusions 


What I hope to have shown in this article is that prescriptions of visualization 
reflect competitive sparring between rival religions. This is of course most obvi- 
ous in thrones that incorporate the corpses of transcended deities; but it can also 
be seen in the widespread imitative borrowing of successful ideas. Such borrow- 
ing can take the form of copy-and-paste redaction, where rituals or ritual elements 
have been borrowed, with varying degrees of modification, as blocks of text from 
rival textual traditions,!”° or it can be the result of imitation (perhaps sometimes 
unconscious) of the practices of a rival system that is followed by one’s neigh- 
bours.'?! Some modifications that account for the evolution of the throne no 
doubt have little or nothing to do with rivalry. Some elaboration, for instance, 
appears to be the result of embroiderers filling out known sequences: the addition 
of adharma, ajnana, and so on may be a case in point. For why include the nega- 
tive propensities of the intellect? Perhaps only because they belong to the same 
ogdoad as dharma, jndna, vairagya and aisvarya. Similarly, some elaboration is 
little more than the integration of colourful visual detail: Instead of just four lions, 
for instance, some prescriptions have each lion thronged with further lions of 
the same colour. Other variations seem to be the result of a quest to find the best 
solutions to structural and interpretive problems that are created by other 
modifications (as we have seen, smoothly fusing a simhdsana with a padmasana 
tested the ingenuity of visualizers). 

The most confusing sort of elaboration that we have seen is the adding of 
layers of theological interpretation by homologization: to make the throne fit 


‘9 Th Saiva lists of the ten guardians of the directions (/okapdla), the guardians of Up and Down are 
Brahma and Visnu, respectively, whereas in Vaisnava lists they are Brahma and the cosmic serpent. 
For details, see Goodall et al., The Pancavaranastava of Aghorasivacarya, 177-79. 

!20 We have seen this in the parallel accounts of the throne furnished by Sivadharmottara 10 and 
Agnipurana 373. For plentiful examples of this that do not concern the throne, see Sanderson, ‘History 
through Textual Criticism’. 

'21 This is the kind of case that Ksemaraja draws attention to in the context of dvdrapijd (as already 
alluded to). 
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against an evolving background of doctrine, some inherited structures have had 
to be frequently reinterpreted. The clearest example of this is furnished by the 
three discs upon the lotus. I have already expressed the opinion that they were 
probably in origin symbols of the three gunas that, according to Sankhyas, per- 
vade all matter, and it is no doubt obvious that their being identified with Brahma, 
Visnu and Rudra, and with triads of other theological constructs (such as Atma, 
Vidya and Siva; meya, matr and mana; and jiana, kriya and iccha), is second- 
ary. I have not commented hitherto on why they might have become homolo- 
gized with sun, moon and fire. The order here is noteworthy: whereas the gunas 
are superimposed upon each other in a logical order—with Tamas, the coarsest, 
at the bottom, and Sattva, the purest, at the top—here the solar disc is at the 
bottom, overlaid by the lunar one, which is in turn overlaid by a disc of fire. I 
think, therefore, that these discs, in this homologization, are probably conceived 
of as openings of the three principal tubes (ndadi) of the yogic body, commonly 
known as Ida, Pingala and Susumna, which meet in the heart.'? The two outer 
tubes are associated with the sun and moon, and the central and preeminent one, 
Susumna, is associated with fire. 

By providing the accounts of thrones that I believe to be among the earli- 
est tantric prescriptions on this subject to survive, I hope that I have also been 
able to improve a little upon our understanding of the paths of development that 
enthronement took in the course of its competition-inspired evolution. 


22 This suggestion was tentatively adumbrated in Goodall et al., The Pafcdvaranastava of 


Aghorasivacarya, 131, but the significance of the curious order at the time escaped me. 
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